The protestant afterlife is generally presented in binary terms, with departed souls going directly to either heaven or hell., However, the possible existence of an intermediate state for the dead was discussed by protestant theologians from the reformation onwards. This article traces the evolution of these debates in Scotland, with particular focus on the eighteenth century. The 1 Of course, had Steuart discussed this plaint with her local minister, he would probably have assured her that the matter was quite straightforward. He might well have offered a simplified explanation, still employed today: protestants identified two possible destinations after death, and catholics three. From at least the twelfth century, catholicism taught that unrepentant sinners were damned to hell, while the righteous ascended to heaven. For those in between, there was the fiery realm of purgatory.
intermediate state. The other popular term was 'Hades'. The Greek 'Hades' appears eleven times in the New Testament. The King James Version translated the term as 'hell' in ten out of the eleven instances; in the last case it was rendered as 'grave'. 6 Defenders of an intermediate state argued that these were mistranslations, and that Hades was in fact a domain unto itself. 7 For some theologians the intermediate state was a holding place for souls awaiting the Last Judgement. Others veered even closer to catholic doctrine, presenting the intermediate state as a place of purification.
This article argues that the concept of an intermediate state was more influential within eighteenth-century Scottish society than has generally been acknowledged. It was not only a Scottish concern-post-reformation English society saw lively discussions about the state of the soul after death, and early eighteenth-century Scottish works on the intermediate state were significantly influenced by English forerunners. 8 However, the debate took on its own momentum north of the border, reflecting the particular circumstances of Scottish religious cultures. The first part of this article focuses on episcopalian discussions regarding an intermediate state, which have received almost no attention from historians. 9 The eighteenth century was a difficult period for Scottish episcopalianism. Mistrusted (not unjustly) for its Jacobitism, the church was subject to prohibitive legislation. Membership dropped from a high point of maybe a third of Scots in 1689 to around 2.5% in the early nineteenth century. 10 Unsurprisingly, studies of eighteenth-century Scottish theology have tended to focus on the more influential Church of Scotland. 11 Works on the episcopalians often prioritise politics, or discuss liturgical changes without reference to their theological framework. 12 Admittedly, episcopalian theological debates did not always make it into print. Of the three most significant episcopalian tracts on the intermediate state, two are in manuscript, and are practically unknown. 13 Nevertheless, the intermediate state had real and lasting importance for episcopalian communities. The idea was particularly contentious in the 1720s and 1730s, when it was tied to fraught debates about the practice of praying for the dead. Bishops, presbyters and congregations were drawn into a process of negotiation about the nature of Ghost stories were traditionally used to explore the nature of death and the afterlife, and
Ogilvie's account capitalised on the popularity of the genre. Chapbooks might not always have been read as serious theological documents, but Ogilvie certainly impressed some of his audience. In the eyes of Elizabeth Steuart, he provided the elucidation the christian world had been waiting for, and she produced her own edition of the story. The doctrine of an intermediate state was also espoused by other presbyterians from the late eighteenth century, whether because it was considered scriptural, or because it offered a more sympathetic view of the afterlife than the calvinist binary of predesintation. For eighteenth-century Scots of all religious persuasions, the intermediate state became a justifiable belief. Debates regarding an intermediate state reveal the evolution of eighteenth-century religious culture, and point to the often unappreciated layers of complexity in protestant understandings of the afterlife.
I
Although the early protestants cast out purgatory, there was no clear consensus on the fate of the soul after death. Martin Luther did not initially criticise purgatory as a doctrine, but only the venality surrounding it. By the mid-1520s he was denouncing purgatory, and proposing instead that the soul lingered in a state of insensibility until all souls were resurrected for the Last Judgement. 14 This notion of 'soul sleep' was rejected by later Lutheran theologians, and attacked by Calvin in his Psychopannychia (1534). Calvin argued that the soul had a conscious existence in the period between death and the Resurrection. The souls of the elect resided in Abraham's Bosom, a stepping stone on the way to heaven. 15 This view was common among the early church fathers. 16 Calvin was less clear regarding the souls of
reprobates, but suggested that they, too, were kept waiting:
The lot of the reprobate is doubtless the same as that which Jude assigns to the devils: to be held in chains until they are dragged to the punishment appointed for them [Jude 6 ]. 17 Calvin's vision of an intermediate state was clearly distinct from purgatory. There was no possibility that souls might progress from Abraham's Bosom to heaven before the Last Judgement, and he opposed prayer for the dead. Nevertheless, his theology proved uncomfortable for later protestant thinkers. Historians are divided regarding the Church of England's view on this matter, but the idea of a waiting ground for souls certainly met with opposition. According to Peter Marshall, English reformers recognised that the early fathers had differentiated Abraham's Bosom and heaven, but preferred to use the terms synonymously. 18 For Robert Prichard, it was an issue that split the reformers. 23 He rejected the idea that the soul would sleep after death, insisting that 'the soule lives, and sleepes not; it lives and shall live, in dispyte of all the world, either in paine, or, pleasure, for ever'. He also explained that souls could live only in either heaven or hell, which were therefore the only possible destinations after death. 24 The minister and Glasgow university professor Zachary Boyd (1585 Boyd ( -1653 noted that angels would carry the soul to Abraham's Bosom after death, but was using the term to mean heaven: he also explained that the The Scottish Book of Common Prayer, controversially imposed in 1637, included two of the usages (the prayers of oblation and invocation), but followed the 1552 book in the prayer for Christ's church. 39 The revisions of the prayer book demonstrate that the usages had long been a controversial subject, but it was only in the 1710s and 1720s that they caused serious ruptures within religious communities. The English nonjurors split into two camps, the 'usagers' and the 'non-usagers'. The usagers could count among their number three eminent Scottish divines, all of whom were living in England when the controversy was at its height:
Archibald Campbell (c.1669-1744), James Gadderar (c.1655-1733) and Thomas Rattray of
Craighall (1684-1743). 40 The dispute soon spread north of the border, spurred on by the efforts of Campbell, Gadderar and Rattray. In the years immediately following the 1707 Union, some Scottish episcopalians adopted the English Prayer Book, and occasionally altered it to bring the Communion Rite in line with the 1637 version. 41 The 1637 Prayer Book was reprinted in 1712, and editions of the Scottish Communion Office were later published separately as 'wee bookies'. The first appeared in 1722, giving the liturgy as it appeared in the 1637 book. 42 The prayers of invocation and oblation thus filtered into mainstream Scottish episcopalian culture.
The usages were popular in the north-east, but staunchly opposed in the capital. In 1721 the Aberdeen clergy elected Campbell as their bishop. The Edinburgh-based College of Bishops, established as a governing body in the previous year, refused to ratify the appointment unless
Campbell would promise not to make liturgical innovations. Campbell refused, but held that his election was binding, and sent Gadderar to officiate over the region in his stead. 43 The issue lay dormant until February 1723, when the College ordered all episcopalian ministers to sign a declaration stating that they did not support the usages. By July they still had no subscribed formulas from Aberdeen. 44 The College and Gadderar reached a compromise the following year: Gadderar could not openly promote the usages, but he was permitted to use the Scottish liturgy and to provide the mixed chalice privately. The College underlined that the words 'militant here in earth' were never to be omitted from the prayer for Christ's church, however. This could be classed as a partial victory for the anti-usages party (indeed, Campbell considered Gadderar's acquiescence a betrayal of the usagers' cause), but the College bishops were fighting a losing battle. 45 By the terms of a 1731 concordat, all episcopalian ministers were permitted to use either the Scottish or English prayer book, implicitly sanctioning the prayers of invocation and oblation. 46 Thereafter, the 1735 edition of the prayer book included the line 'Let us pray for the whole state of Christ's Church' without the addendum 'militant here in earth'. The same pattern was followed in the 1764 liturgy, which was adopted as standard by the church. 47 The usages controversy was entangled with debates surrounding an intermediate state. Although he forsook anonymity in the second edition of the work, Campbell was not expecting it to be well received. He predicted that the book would be roundly condemned as part of an over-zealous reaction against anything reminiscent of popery. 55 Nevertheless, he endeavoured to engage a broad audience. He frequently discussed the attitudes and beliefs of the Church of England, but also addressed the Scottish presbyterians, and included Calvin 'for the sake of those who are fond of his Authority'. 56 In addition, he made efforts to circulate his books. The Scottish bishop Henry Christie noted in a letter to fellow bishop John
Falconer that 'Mr Campbele did me the favour to send me the Middle State'. 57 The letter is undated, but as Christie died in 1718 it clearly refers to the first edition of the work. In 
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The episcopalian community had mixed opinions regarding Campbell's book. Henry
Christie was uneasy, writing to Falconer that 'however true the Doctrine he advances may be, there was no necessity for publishing it at this time'. 63 John Fullarton replied to Campbell in March 1722, some seven months after Campbell noted the dispatch of his book. He thanked
Campbell for a 'valuable book', but added ominously: 'God forbid you should have the least thought of comming down hie to sow sedition and raise a flam amongst us which could not but end wi our ruin'. 64 The next month Campbell was complaining to the Aberdeen divines George and James Garden about the College, asserting that they were using his defence of Rattray used the first proposition to demonstrate that there could be no judgement immediately after death. It was the whole man, body and soul, that was to be judged.
Therefore man could not be properly rewarded or punished until his body and soul were reunited at the Last Judgement. 72 In the meantime, souls were contained in Hades. Rattray's depiction of Hades was similar to Campbell's. The righteous went to mansions on the right, and the damned to the left. In the highest mansions on the right the light of Christ shone continually, and souls were assured that they would pass on to heaven. Souls that were 106 The souls of the faithful, he insisted, went directly to heaven after death. 107 However, for the surviving nonjuring communities, the 1764 communion office solidified the place of prayer for the dead as a standard tenet of faith. According to the bishop Patrick Torry, of the fifty-eight non-juring congregations who held weekly services around the end of the eighteenth century, all but one used the 1764 communion office. 108 Furthermore, while the idea that souls could progress after death remained controversial, Theological speculation constituted one source of knowledge about the afterlife.
Another source was purported eye-witness accounts, including the testimony of ghosts.
Ghosts had largely been rejected by protestants after the reformation. James VI's 1597
Daemonologie recast ghosts as demons, and Scottish theologians tended to follow his lead. 128 In the late seventeenth and early eighteenth centuries, however, there was renewed interest in supernatural stories. This followed an English pattern: accounts of witches, ghosts, and other supernatural phenomena were published as a defence against scepticism. 129 Educated men and women were prepared to treat ghost stories as legitimate sources of evidence. In fact,
Campbell and Rattray both made use of ghosts when defending the intermediate state. In his text on the intermediate state, Rattray suggested that the 'haunting of Tombs' could be explained by the idea that dead souls remained attached to their old habits, and therefore desired to enter human bodies. 131 He also preserved a Perthshire ghost story, about a murderer who was forced to linger in the form of a dog until he had persuaded a descendant to bury his victim's bones. Rattray wrote that the story 'leaves (I think) no ground of doubt to any man of sense'. 132 Stories of the supernatural were often explicitly concerned with the nature of the afterlife. Within popular tradition, it was commonly recognised that the souls of the dead might end up in fairyland. Fairyland was distinct from either heaven or hell, but was often located within the same schema; by some traditions, a proportion of fairyland's inhabitants were swept away to hell each year. 133 In his 1692 The Secret Commonwealth, the episcopalian minister Robert Kirk recorded a folk belief that 'Fayrie-hills' were a dwellingplace of departed souls, in which they awaited the Last Judgement. 134 Questioning the dead about the nature of the afterlife was, moreover, a common trope in ghost stories. Some ghosts refused to speak of what followed death; others professed to have come from heaven or hell.
Occasionally, ghosts gave more theologically dubious responses. A 1707 letter recorded an English story that had been passed on by the minister Archibald Lundie of Saltoun,
Haddington. It concerned the ghost of a landlady, who appeared to ensure that a sum of her money was donated to the poor. On being questioned, she explained that she had been to neither heaven or hell, but was 'under great horror'. She passed to heaven when the business was resolved. 135 In 1811 the author Anne MacVicar Grant reported a story about a sister who was devastated by the death of her brother. She sat up every night to cry his name 'in frantic agony'. At length her brother appeared to her in his shroud, wet and shivering. He explained he had a long journey to make 'through dark and dreary ways' before he could come to the place of rest, and informed her that 'every tear thou sheddest falls on this dark shroud without drying'. East Lothian, in 1715. 137 The story described his meetings with the ghost of the Laird of Cool. 'Cool' (also Coul, Cule or Cuil) was derived from the Gaelic cùil, meaning a corner or nook, and several Scottish estates bore the title. This particular Cool was a small estate in the parish of Buittle, Galloway. From 1715 its laird was Thomas Maxwell, a lawyer. He was said to have a 'tarnished' reputation, having dealt dishonestly with his lands. 138 He died in January 1722; by February 1723 there were reports that his ghost had appeared to his ex-servant, William Sinclair. 139 The story was said to have circulated all over Dumfries. 140 Ogilvie discussed it with a fellow minister, and later informed some of his brethren that he had himself seen and conversed with the ghost.
The matter lay quiet until Ogilvie died in 1729. Then a manuscript account of his dealings with the Laird of Cool's ghost was found in his desk, along with the instruction that it should be opened after his death. The manuscript was kept by the family, but a copy was made by an Edinburgh printer, and finally published in 1750 in Newcastle. 141 It described multiple meetings between the minister and the ghost. Cool stated that he had defrauded men of money during his life, and asked Ogilvie to explain his debts to his widow. Ogilvie objected, declaring that he would be thought 'brainsick and mad', and that his fellow ministers would suspect him of holding conferences with the devil. 142 In defiance of traditional patterns for ghost stories, the chapbook ended without any resolution for the unhappy spectre. Ogilvie did, however, take the opportunity to question his ghostly visitor thoroughly regarding the estate of the dead.
Cool's picture of the afterlife is a curious one. He explained that his body was 'in the G., declared:
the story of Maxwell of Cule's re-appearance soon after death ... was a most nottour and flaming story not many years ago, and he continued to fright many for some time, till at last he found one Mr Ogilvie ... who had the courage to hold sundry conversations with his re-appearance, and to write down a number of particular facts and circumstances, which were printed, published, and sold in the streets of this, and sundry other market towns in Scotland, England, and
Ireland.
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Numerous nineteenth-century publications referred to the popularity of Cool's ghost, or mentioned the story with the obvious assumption that it would be familiar to readers. 154 While the popularity of the story is undeniable, the impact of its theological message is difficult to measure. The Weekly Magazine's contributor C. G. noted only that a 'good and instructive moral' could be drawn from the story, and made no comment on Cool's description of an intermediate state. 155 However, as we have seen, ghost stories as a genre reflect an enduring concern with the estate of the dead. 158 She discovered the story in the mid-1770s, and soon concluded that Ogilvie was the 'most perfect man in his time'. 159 She explained that:
The greatest men in every age have endeavoured to give the living world some account of the dead; but Mr. Ogilvie's relation of Cool's Ghost puts them all to shame: all other attempts are poor, mean, grovelling, and earthly. 160 Steuart implored Ogilvie's daughter, Henrietta, to allow her to publish a version of the story with commentary. Henrietta refused, pointing out that the chapbook had been 'hackney'd about & despised'. 161 Steuart circulated her commentary among friends instead, and her nephew published the work by her instructions in 1808, after both she and Henrietta had died.
Steuart declared that her aim was to demonstrate the importance of securing God's forgiveness before death, rather than 'to explain to mankind the Laws of a separate state'. 162 Nevertheless, she considered that God's purpose in sending Cool was to educate christians about the estate of the dead, and much of her commentary was dedicated to discussion of this theme. 163 169 Ogilvie and Steuart were out of kilter with mainstream theological thinking, but this was a period of growing theological flexibility. In the late seventeenth and early eighteenth centuries there was a rise in mystical groups who followed in the tradition of the Aberdeen doctors, aiming to heal the rifts within the Church of Scotland. 170 John Simson, the minister and Glasgow university professor who was prosecuted for unsound doctrine in the 1710s and 1720s, was an advocate of a more inclusive church and more benevolent deity. 171 In the latter half of the eighteenth century, the kirk increasingly drifted away from rigid calvinism. There was less emphasis on predestination, and the notion of a benevolent God became widespread. 172 Hades as a waiting ground for souls where there was 'in a lower degree, a reward of the righteous and a punishment of the wicked'. 173 His fellow biblical scholar James MacKnight, who was appointed as moderator of the General Assembly in 1769, wrote that the souls of the dead would ascend to heaven only after the Last Judgement, as the power and veracity of God will be more illustriously displayed in the view of angels and men, by raising the whole of Abraham's seed from the dead at once, and by introducing them into the heavenly country in a body, after a public acquittal at the judgment, than if each were made perfect separately at their death. 174 Other 
